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The Invitational Evangelist: How Saint Patrick’s Invitational Rhetoric Transformed the
Celtic Church
How could a feminist communication theory possibly relate to a Christian movement that
developed in Ireland over 1,500 years ago? While the ideas appear to be worlds away from each
other, some investigation reveals that they are unified in ways that have not previously been
explored. This study aims to detail the use of invitational rhetoric throughout the transformative
ministry of Saint Patrick, as well as the implications for how this type of communication can be
useful to faith-based communicators in the present day.
Literature Review
Who Was Saint Patrick?
While most people only know of Saint Patrick for a springtime holiday, his story is one of
far more than shamrocks and alcohol. Born Patricius around 390 A.D., Saint Patrick (his
anglicized name, though he was never officially canonized by the Catholic Church) grew up
among the Britons in a village called Bannaventa Burniae (the exact location is unknown, but
was possibly in modern-day northeast England) (Bury, 2008; Hunter, 2010; Thompson, 1985).
While his middle-class family was of a Celtic people group, Patrick was a Roman citizen, and
the influence of the Roman Empire invaded every aspect of Patrick’s life; his grandfather was a
Roman Catholic clergyman, Latin was his primary language, and he saw the Celtic “barbarians”
of Ireland as a lower class than the “civilized” Romans (Bury, 2008; Hunter, 2010; Thompson,
1985). Naturally, Patrick was brought up learning some aspects of Christian doctrine and
theology, though it is reasonable to call his faith nominal (Hunter, 2010).
At the age of 16, Patrick was introduced to the Irish Celts in an unexpected way—a band
of pirates sailed over to Patrick’s homeland, took him captive (along with many other young men
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from his region), and forced him to work as a slave in Ireland (Bury, 2008; Hunter, 2010;
Thompson, 1985). Over the next six years, Patrick encountered the Christian God in a way that
he never had before. He connected to the Creator through spending so much time in His creation
while working as a cattle herder and learned more about God in community with some of the
other Christian Britons who had been taken captive (Bury, 2008; Hunter, 2010; Thompson,
1985). In spite of Patrick’s status as a slave, he found a sense of freedom from the sins of his past
and a new sense of identity (Hunter, 2010; Thompson, 1985). Prayer in particular became an
integral part of Patrick’s daily life (Hunter, 2010). Patrick also spent much time getting to know
the Irish people who surrounded him—he learned their language, culture, lifestyle, and love of
storytelling (Hunter, 2010; Thompson, 1985). Eventually, from a change of heart that Patrick
accredits to the grace of God, he even came to love his captors and “to hope for their
reconciliation to God” (Hunter, 2010, p. 2).
After a prophetic dream, Patrick escaped from his enslavement and returned to the
Roman sphere. Scholars are unsure of his exact path, though he is thought to have boarded a boat
away from Ireland and spent time in Gaul (modern-day France), England, and possibly Rome
(Bury, 2008; Hunter, 2010; Thompson, 1985). In the next few years, Patrick trained to follow his
grandfather’s footsteps in becoming a clergyman himself, going on to lead a parish in England
(Hunter, 2010; Thompson, 1985). After a few years, Patrick had yet another prophetic dream —
this one urging him to return to Ireland and minister among his captors (Hunter, 2010). The
Church supported his desire, ordained him as a bishop, and appointed him to share the Christian
faith with the Irish Celts. Around 432 A.D., Patrick began his ministry in Ireland accompanied
by an evangelistic team of other clergymen, seminarians, and dedicated laypeople (Hunter, 2010;
Thompson, 1985).
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Patrick used a unique ministry model (a model that wildly defied the Roman standards of
evangelism and discipleship at the time) to share the Gospel with the Celts and call them into an
intimate relationship with both God and the Church (Bury, 2008). Patrick relied on his
knowledge of the Irish language and culture in order to share this new religion with them in a
way that was understandable and attractive (Bury, 2008; Hunter, 2010; Thompson, 1985).
Christianity was generally appealing to the Celts — it engaged the Irish people’s preexisting
fascinations with heroism, triads, paradoxes, and connections between the natural and divine, as
well as aligned with many of the traditional values that had been previously present in their
folklore (Hunter, 2010). Jesus’ teachings also reflected a sense of openness to all people instead
of perpetuating power disparities, which were incredibly present among Ireland’s traditional,
tribal religious leaders, and the Druids (Bury, 2008; Hunter, 2010).
In his model of ministry, Patrick would generally enter a Celtic settlement and engage
community leaders (kings, warriors, etc.) in conversation to share his purpose for being there,
discuss his faith, and ask for permission to create a Christian encampment in the community
(Bury, 2008; Hunter, 2010; Thompson, 1985). Patrick and his team made themselves known
among the people and also took the time to know, teach (for the public and in small groups), and
pray for them (Hunter, 2010). Locals who wanted to learn more were invited into fellowship with
the Christian community, where Patrick and his fellow evangelists would answer questions, pray,
and share meals with those around them (Hunter, 2010; Thompson, 1985). Patrick and his
company would generally stay in a community for a few months and, if enough of the locals
chose to follow their God, they would plant a church (Hunter, 2010). This sustainable form of
Christianity empowered local the community leaders that Patrick and his team built up to take
over leadership of the church (along with one of Patrick’s mentees, who would serve as the
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priest), discipling one another and even sharing their faith with other surrounding communities.
Patrick’s team would then move on to a new place and continue their efforts, using the same
ministry model to create a faith community with a different people group (Bury, 2008; Hunter,
2010).
While records of some aspects of Patrick’s ministry have been lost to history, it is
accepted that he carried out this ministry for another 3-6 decades until his death (which is
believed to be March 17, the day on which he is now commemorated). It is also believed that
after his death, this evangelistic movement (following Patrick’s model) expanded to the Picts,
Anglo-Saxons, and other Celtic people groups (Bury, 2008; Hunter, 2010). While Patrick was not
the first person to introduce Christianity to the Celts, he was undoubtedly the first to establish an
“indigenous Christian movement to the Irish” (Hunter, 2010, p. 11; Thompson, 1985). Today,
historians estimate that Patrick and his traveling team baptized over 10,000 people, planted
roughly 700 churches, and saw at least 30 or 40 “of Ireland’s tribes become substantially
Christian” (Bury, 2008; Hunter, 2010, p. 11). He united the people of Ireland with each other and
the Roman Church in a way that had never been seen before (though it is reminiscent of the unity
of the early Church written about in the book of Acts), and his influence would go on to shape
the culture, religion, and people in Ireland and the entire Christian Church for years to come,
even earning him the title of patron saint of Ireland (Bury, 2008; English Standard Version Bible,
2001/2016).
What is Invitational Rhetoric?
The theory of invitational rhetoric shook the worlds of many communication scholars
when it was developed in the mid-1990s. When Foss and Griffin published “Beyond Persuasion:
A Proposal for an Invitational Rhetoric,” feminist perspectives in rhetorical scholarship had been
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growing. After years in the communication field, Foss and Griffin (1995) became dissatisfied
with the increasingly pervasive (and often unconscious) desire to use rhetoric in an attempt to
change another person to make them align more with the rhetor’s vision. This traditional style of
rhetoric appepars to have invaded nearly every sector of the world around us—from
governmental laws to friends suggesting that someone try a new coffee shop or watch a certain
movie (Foss & Griffin, 1995; Oswald Wilkins, K., personal communication, October 30, 2019).
Ultimately, Foss and Griffin (1995) argued that this traditional style of rhetoric creates a
constant, nagging yearning to change others into “better” versions of themselves (according to
what the rhetor thinks is best).
In essence, the traditional rhetor is seen as having the greatest knowledge, lifestyle, and
beliefs—if someone disagrees with the rhetor on any of those ideals, then they are “below” the
rhetor in status, and it is the civic, moral, and personal duty of the rhetor to change the audience
(Foss & Griffin, 1995). Yet, Foss and Griffin (1995) bluntly pointed out, “The act of changing
others not only establishes the power of the rhetor over others but also devalues the lives and
perspectives of those others” (p. 3). As feminist scholars came to the forefront, uplifting the
principles of “equality, immanent value, and self-determination,” Foss and Griffin (1995, p. 4)
determined that there must be a better way to communicate with others when persuasion is not
the sole goal—a way that emphasized personhood over pressure to conform, inclusion over
coercion, and the rights of the individual rather than the right way of the rhetor (Oswald Wilkins,
K., personal communication, November 1, 2019). From this basis, they proposed their theory of
invitational rhetoric.
Invitational rhetoric departs from the traditional style of rhetoric in that it is based around
understanding another in order to establish a relationship between the rhetor and audience that is
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centered around the principles mentioned above (Bone et al., 2008; Foss & Griffin, 1995). The
audience is invited “to enter the rhetor’s world and to see it as the rhetor does” (Foss & Griffin,
1995, p. 5). The ideas presented by the rhetor are not forced onto the audience, but they have the
chance to listen and dive in (Foss & Griffin, 1995). If they accept the invitation, the invitational
rhetor commits to presenting their message in a way that is not domineering, and without
judging, condemning, or devaluing the audience if they share a different perspective (Bone et al.,
2008; Foss & Griffin, 1995). Generally, the audience also has a chance to invite the rhetor into
their world, in which the rhetor should listen diligently (Foss & Griffin, 1995). This is all
because, while it is possible for change to occur during interactions built around invitational
rhetoric, the goal is not to change the audience, but to unite the audience and rhetor in better
understanding of one another and the issues at play in the conversation (Bone et al., 2008; Foss
& Griffin, 1995; Oswald Wilkins, K., personal communication, November 1, 2019).
While this concept of understanding over change at the heart of discourse could make
some staunch proponents of traditional rhetoric scratch their heads, the change often occurs in
both the rhetor and the audience, and the audience is often empowered by their unique
opportunity to choose to allow themselves to be transformed (versus submitting to such
transformation out of fear, shame, or coercion) (Foss & Griffin, 1995). Foss and Griffin (1995)
placed a great emphasis on the means of communication instead of the ends. In fact,
communication professor Oswald Wilkins (2019) went so far as to suggest “The means are the
ends;” the invitational rhetor focuses on creating a space that makes the audience feel safe on
every level, valued for who they are, and free to agree or disagree with the message offered (not
forced) by the rhetor (Bone et al., 2008; Oswald Wilkins, K., personal communication,
November 1, 2019).
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Foss and Griffin’s (1995) invitational style of rhetoric has been praised by many for its
ethical basis, as well as its usefulness for marginalized people groups to modify or escape
oppressive systems (Bone et al., 2008). As with all theories, however, there are also many critics
of invitational rhetoric. For as many scholars who appreciate Foss and Griffin’s idea, many also
especially call into question how realistic the theory is in practice, the accusation that all
traditional rhetoric is oppressive to others, or the theory’s potential to be used manipulatively as
“persuasion in disguise” (Bone et al., 2008, p. 432; Oswald Wilkins, K., personal
communication, November 1, 2019). In spite of the lack of universal agreement on the theory,
invitational rhetoric is still a valuable concept that provides a new way for rhetors to relate to an
audience on a non-adversarial level.
Research Question
At this point in time, much research has been done about invitational rhetoric and
communication methods in evangelism, but little to no research has been conducted in which
Christian communication has been studied through the lens of invitational rhetoric. In spite of
this, it seems that the theory of invitational rhetoric was founded upon many of the same values
upheld by the Christian faith and which are particularly noteworthy characteristics of Patrick’s
ministry. Therefore, the research question examined in this study is as follows: how did St.
Patrick demonstrate a style of invitational rhetoric when evangelizing among the Celts?
Saint Patrick makes an excellent case study for the application of this theory in religious
communication, as he is known by Christians around the world for his success in evangelizing
the Celts and establishing a sustainable Christian community in Ireland. Still, the significance
behind this question is not just historical. Saint Patrick’s style of evangelism is still praised by
much of the global Church today, and examining the impact of invitational rhetoric within

9
evangelism could change the way that Christians look at evangelism and how they choose to
conduct it. Much more than one preacher’s communication style is on the line—understanding
the effectiveness of an evangelism style that was successful for Saint Patrick but remains
somewhat atypical in the modern western Church could help countless Christians examine how
they carry out the Great Commission.
Methodology
Given the historical nature of the subject, this project naturally took on the form of
qualitative research. The specific methodology of this study entailed in-depth textual analysis of
primary sources. In particular, two key documents from Saint Patrick’s perspective were chosen
for analysis. Today, historians only have records of two pieces written by Patrick during his
lifetime. The first is Confessio, an autobiography of sorts that tells Patrick’s life story and
defends his work in Ireland as he reminisces shortly before his death. The other is Letter to the
Soldiers of Coroticus, a letter that Patrick wrote to a Roman military leader, urging him and his
soldiers to stop mistreating the Celtic people. While the variety of data sources is somewhat
limited due to the availability of historical writings that have stood the test of time, these sources
proved helpful in their first-person recount and relevant storytelling.
Upon reading the details of what Saint Patrick said and the actions that he carried out
during his ministry in Ireland, data gathering occurred via content analysis through the lens of
Foss and Griffin’s theory of invitational rhetoric. This took the form of a rhetorical, thematic
analysis (a rather traditional form of qualitative data collection), in which Saint Patrick’s rhetoric
in the primary source was categorized according to themes that it portrayed (Davis & Lachlan,
2017). The focus of data analysis remained on finding common themes of the pillars of
invitational rhetoric throughout records of Patrick’s ministry. In particular, categories of themes
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included displays of the three core feminist rhetorical values the serve as the foundation for
invitational rhetoric (“equality, immanent value, and self-determination” of the audience) (Foss
& Griffin, 1995 p. 4), the rhetor’s offering of perspectives (choosing the means of
communication over ends), and intentionality in creating positive external conditions for the
audience (“safety, value, and freedom”) (Foss & Griffin, 1995 p. 10; Oswald Wilkins, K.,
personal communication, November 1, 2019).
In a sense, this research also functions as a case study of invitational rhetoric in the
context of a successful Christian evangelistic effort. This is a case study that has not previously
been completed in any sort of evangelistic context. It is the goal that through this analysis,
readers can better understand and articulate the role of invitational rhetoric in Saint Patrick’s
notoriously successful outreach and, by proxy, how the invitational rhetor could impact the
Church’s evangelistic efforts today.
Results
A key way that Patrick demonstrated a sense of equality with his audience was through
using a non-hierarchical communication strategy. In both of his writings, he introduced himself
as “Patrick, yes a sinner” (Patrick, ca. 451-461/1998, pp. 1, 26). In spite of being a bishop, a
position of great spiritual authority, Patrick made no effort to assert a holier-than-thou attitude.
He simply identified himself as a sinner—just like his readers. In his Letter to the Soldiers of
Coroticus, Patrick went on to identify himself as a religious leader, as if to level with the Roman
military leader he was writing to. Similarly, Patrick dubbed himself “the simplest of peasants”
(ca. 451-461/1998, p. 26) at the start of Confessio, so as to not exert religious, social, or
intellectual status above that of his audience. He did not demand respect, but yearned for
equality. In both cases, Patrick emphasized certain characteristics about himself that made him
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feel at the same status as his audience, rather than seeing them as beneath him. After all, the
invitational rhetor does not feel the need to gain a submissive audience, but prefers an open
dialogue between multiple self-determined individuals.
After the introduction, Patrick continued to convey relational principles of feminist
communicators throughout the rest of the texts. Upon recounting an accusation of embezzlement
in Confessio, Patrick shared that he felt ethically unable to take advantage of those who offered
their resources to his ministry and wished to preserve their dignity rather than supply for his
earthly wants (Patrick, ca. 451-461/1998). He also described repeatedly facing hardships,
including critique from within the institutional church and “insults from unbelievers” (Patrick,
ca. 451-461/1998, p. 56). Yet, there is no indication that Patrick changed anything about the
invitational rhetoric that trademarked his ministry as a result of these hardships. He knew that he
needed to share God’s message of salvation with the Celts, and he respected them (and God) too
much to deliver it in a way that was anything other than compassionate and respectful as he
cared “for this people freshly brought alive in their faith” (Patrick, ca. 451-461/1998, p. 57).
Patrick ultimately respected his audience because of their immanent value, which is evident in
his words and actions.
Another significant way that Patrick prioritized relationships that are beneficial for his
audience is through empathizing with them. As a Roman citizen, Patrick defied the norms by
caring about the Celtic “barbarians,” and treating them as people worthy of respect and capable
of making logical choices without the coaching of Roman authorities. While many Roman
citizens discriminated against such people (including leaders like Coroticus, who had them
tortured and killed), Patrick’s writings indicate an outpouring of empathy and concern for the
other. In his Letter to the Soldiers of Coroticus, Patrick repeatedly mentioned grieving losses
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along with the Celtic people. While Coroticus and his men saw their killing of the Celts as
honorable victories, Patrick understood the hurt and pain that the people felt. He recorded, “my
voice is raised in sorrow and mourning. Oh, my most beautiful, my lovely brethren and my sons
‘whom I begot in Christ’...what can I do to help you?...therefore I grieve for you, how I mourn
for you, who are so very dear to me” (Patrick, ca. 451-461/1998, pp. 12-13). He also cited
Romans 12:15: “Weep with those who weep.” Patrick identified with the people who had been
wronged rather than the ones who wronged them, in spite of being born into such a people group
and the benefits that he could have reaped through identifying with Rome.
On top of his dedication to and expression of key feminist communication principles,
Patrick also participated in a critical facet of invitational rhetoric: offering perspectives. Patrick
did not see his audience as a threat to his power or a prize to be won, rather as equally valuable
individuals who were worthy of respect and the right to make their own decisions. Patrick did
not consider himself among those who are “persuasive in their speech,” but only claimed to
speak “faithfully and ‘in fear and trembling’...simply to service them in humility and truth”
(Patrick, ca. 451-461/1998, pp. 36-37). Persuasion and audience change was not a goal for
Patrick in his ministry, only sharing a message of hope and building relationships.
The Roman cultural context in which Patrick was raised and received his religious
training made this rhetorical offering especially fascinating. During Patrick’s time, the Roman
Catholic Church perpetuated an attitude of civilizing other cultures before evangelizing to them.
It was only after adopting the Roman culture and customs that people groups were deemed ready
to receive the message of the Gospel (Hunter, 2010). On the contrary, Patrick came to know the
Celtic culture while enslaved as a young man, and chose to accept and embrace it (Patrick, ca.
451-461/1998). Rather than forcing the Celts to abandon their culture, Patrick used his
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knowledge of it to connect to the people and make the Christian faith more accessible to them. A
notable way that this shows up in Patrick’s rhetoric is the way that he discusses the character of
God. In both Confessio and Letter to the Soldiers of Coroticus, Patrick offers statements of faith,
which repeatedly reference God as three persons (Father, Son, and Holy Spirit) (Patrick, ca.
451-461/1998). The concept of the Trinity was deeply fascinating to the Celts, as their culture
had a fixation with triads, and Patrick was careful to include mention of it frequently in his
preaching and writings (Hunter 2010). While Rome called the Celts a lower class and urged them
to change their culture and faith, Patrick found beauty in their culture and simply presented them
with a new way to consider the divine. In general, these factors indicate that Patrick was far more
interested in inviting dialogue leading to understanding within a cultural context than converting
another to “his side” through a monologue (Goldzwig & Sullivan, 2011).
Finally, Patrick’s rhetoric carefully uses words to create positive and stable external
conditions for his audience. Patrick provided a specific example of this through the story of a
woman he met during his ministry. In the middle of Confessio, Patrick shared of a woman from a
noble Irish family who made the decision to follow Christ (Patrick, ca. 451-461/1998). She most
likely came to know about Christianity through a community that Patrick and his evangelistic
companions set up in her area (Hunter, 2010). A few days after he baptized her, the woman came
to Patrick and his fellow believers “to tell us that she had received a response from a messenger
of God. He urged her to solemnly become a virgin of Christ that she might draw yet nearer to
God” (Patrick, ca. 451-461/1998 p. 61). Patrick made no indication of pressuring this woman to
become a Christian or embrace a monastic lifestyle, as he carefully noted that she made the
decision (albeit with some influence from God and a separate messenger). He did acknowledge,
however, that women choosing this alternative lifestyle rarely received support from their
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families. Nevertheless, Patrick committed to remaining in Ireland (in spite of the comforts that he
could have found elsewhere) to teach, support, and encourage Christian and non-Christian Celts
like this woman (Patrick, ca. 451-461/1998). While it is impossible to know all of the context
surrounding his writings and conversations, Patrick’s desire to help his audience feel safe,
valued, and free to choose is clear throughout the texts.
Discussion
The elements of invitational rhetoric that are most visible within Patrick’s writings are the
pillars of feminist communication theory. While limited research has been done on religious
communication through the lens of feminist rhetoric, many of the core rhetorical principles align.
Patrick repeatedly cited the Bible in his writings, which contains many verses that promote a
sense of immanent value of all human beings. In the creation narrative, God is said to have made
humankind “in our image, after our likeness” (Genesis 1:26); David recorded that people were
handcrafted by God who “formed my inward parts...[and] knitted me together in my mother’s
womb” (Psalm 139:14); and Jesus affirmed the value of every human by committing to “leave
the ninety-nine [sheep] on the mountains and go in search of the one that went astray” (Matthew
18:12).
Along with this theme, the two other pillars of feminist communication are also present
throughout the biblical narrative. Paul and Jesus professed a sense of equality in sharing that “all
have sinned and fall short of the glory of God” (Romans 3:23) and that God offers a gift of
salvation to the whole world, allowing “whoever believes in him” to “have eternal life” (John
3:16). Further, this salvation is offered as a gift. God does not force it upon anybody, but each
person has the agency to choose to “confess…that Jesus is Lord and believe…that God raised
him from the dead” (Romans 10:9). Saved Christians also have freedom to choose. Each
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Christian’s identity rests in Christ (not the law or the things of the world), and they are “no
longer a slave, but a son, and…an heir through God” (Galatians 4:7). Still, those who follow
Jesus must choose daily how to use the freedom that they have found in Christ (Galatians 5).
There are countless other biblical examples of these core elements of invitational rhetoric. Great
debates could be fought over how Coroticus and his apparently Christian men held and expressed
these beliefs, but Patrick clearly cared deeply about them. The invitational rhetoric that Patrick
displays in his writings appears to simply come about as an organic outpouring of these faith
convictions which he held so deeply.
While these results clearly show no shortage of invitational rhetoric in Patrick’s ministry,
it would be ignorant to not acknowledge the sections of his writings that contradict invitational
rhetoric. This begs the question of whether or not it is possible to be an invitational rhetor and
deliver harsh truths. Foss and Griffin (1995) clearly noted in their original publication that
invitational rhetoric is not a technique that “should or can be used in all situations” (p. 17).
Sometimes, different forms of rhetoric are beneficial and even necessary. Patrick displays a
prime example of this in his Letter to the Soldiers of Coroticus. While he often adopts an
invitational rhetoric in discussing matters of faith and spirituality (especially with
non-Christians), much of this letter comes from a completely different context: Patrick was
pleading for a Roman military leader (who also identified himself as a Christian) to stop brutally
torturing, enslaving, and killing Celts, many of whom Patrick had recently witnessed become
Christians. Patrick was calling out the soldiers’ hypocrisy and unjustified brutality against those
who were supposed to be a united family of God.
Given the urgency and the high stakes of the situation, it only seemed appropriate for
Patrick to veer away from invitational rhetoric, instead opting for a stern tone. He cited Bible
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verses like Mark 16:16 and called Coroticus and his cohort phrases like “rebels all against
Christ” (Patrick, ca. 451-461/1998, p. 14), even though he was “not in the habit of speaking so
sharply,” (Patrick, ca. 451-461/1998, p. 1), . Nevertheless, Foss and Griffin (1995) indicate that
Patrick simply chose to use a type of rhetoric that was more appropriate for the situation, which
does not undermine his dedication to invitational rhetoric in other contexts.
The data analysis of this study also has many practical implications for Christians today.
Evangelism has become a scary word for many Christians. Upon hearing the word, many
church-goers think of fire-and-brimstone street preachers shouting from the sidewalks, or
protestors marching with signs proclaiming judgment over people of a certain race, sexuality, or
political party, all in the name of Christ. As a reaction, many Christians swing to the opposite end
of the theological pendulum, keeping their faith quiet and personal, hesitating or even refusing to
discuss it with others. In both scenarios, people who long for the wholeness that can only be
found in Christ are not given a chance to receive it. Hunter (2010) sums up a problem of the
modern Church on the final page of The Celtic Way of Evangelism: “The Church has what most
people are looking for, but the Church is not offering it to them!” (p. 130). By refusing to extend
an invitation to become a part of the family and kingdom of God, Christians are only doing a
disservice to God and their neighbors. On the contrary, by taking the posture of an invitational
rhetor—by openly offering the message of salvation in Jesus to others without forcing it upon
them, or refusing to share it in the first place—people can feel invited into a meaningful dialogue
about faith and what it means for them. Creating the relational and external conditions that the
invitational rhetor prioritizes could, without exaggeration, drastically transform the global
Church and the eternities of so many.
Limitations and Suggestions for Future Research
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The historical nature of this project naturally creates some limitations. I had to fully rely
on limited written accounts of the past that were available without being able to speak with any
eyewitnesses, or with Patrick himself. Some elements of the ministry that would be helpful to
research are not even recorded, or were once recorded and are simply no longer available to us.
It is worth noting that the cultural context of Saint Patrick was vastly different than the
culture that we are in today. While many of the principles can still be applied, we are living in a
different world (and in some ways, we have a different Church). That does not undermine the
value of these results, but one should take the context into account before applying these
conclusions in practice. After all, this is a case study, so it only serves as one instance of
invitational rhetoric’s place in a ministry context. It is also worthwhile mentioning that this was a
qualitative textual analysis completed by a single author, who identifies as a Protestant Christian
scholar living in America in the 21st century. While as much bias as possible has been removed
from this research, it would be ignorant to not acknowledge that some still may be present.
In the future, scholars should give greater consideration to writings by Saint Patrick’s
contemporaries or historians who wrote about him shortly after his lifetime, such as Muirchú, to
possibly gain a more well-rounded perspective on invitational rhetoric or feminist
communication overall in his ministry. Examining the role of invitational rhetoric (or a lack
thereof) in more recent ministry movements could also enhance or broaden the conclusions
drawn from this study. Some possible movements to conduct further studies on could include
John Wesley’s Methodist movement, the spread of Christianity through missionaries during the
colonization of Africa, or the practices of modern-day megachurches.
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